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Abstract : The present paper is an endeavour at making a comparative study of the two greatest mystics 
belonging to two different eras and culture, that the world has celebrated, namely, Kabir and Rumi. This 
research makes an attempt at showing how Kabir inspite of being a marvellous religious reformer does not 
live in our hearts because of his instructive teachings but by his heart stirring, euphoric mystic songs. This 
study strives at highlighting the ways in which Kabir differs from all the professional ascetics making him an 
offbeat mystic and even a heretic in some eyes. Further, this endeavour crowns Kabir as being associated 
with that premier breed of mystics who have accomplished the synthetic perception of reality and 
disintegrated the never ending antagonism between the transcendental and the immanent. The second part of 
the paper however, deals in detail with Rumi and his unique heart jolting mystical outburst, clothed in the 
form of mathnawi. The paper glorifies Rumi for introducing the whirling dance, danced to the tunes of the 
reed’s song, giving rise to an unprecedented ambience, which sets the entire universe of feelings, ideas and 
language revolving around the fresh and stimulating beats. Then there is a probe into the intricacies of 
Rumi’s style, which bears resemblance to a trackless ocean, having no dividing line between the kernel and 
the husk. This study will also try to investigate Rumi’s handling of the concepts of Tawhid and Wahadat as 
well as his evolutionary concept of “The Perfect Man”. Last but not the least, this undertaking will attempt at 
foregrounding the commonalities and differences between Kabir and Rumi as mystics belonging to different 
times. 
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Discussion 
The poet Kabir born near Benaras in 1440 to 
muslim parents, is one of the most interesting 
personalities in the history of Indian mysticism. At 
a very early stage of his life he became an apostle 
of  Ramanand, a well acclaimed Hindu ascetic who 
had brought to the then Northern India the religious 
renewal. This renewal was partly a response to the 
growing formalism of the conventional religious 
groups, and in part a declaration of the urging heart 
against acute intellectualism. 
Even though Kabir was an exceptional reformer of 
religion, it is mainly as a mystic poet that he lives 
in our heart. His destiny has been that of most of 
the reformers and seekers of reality. He loathed 
religious segregation, and strived hard to free men 
from all shackles and preached unity for all of them 
in the eyes of God almighty. It is not due to his 
instructive teachings of right and wrong but due to 
his sublime songs that he makes an unending love 
in our hearts. Kabir was very well versed with the 
expressions and phrases of Hindu and Sufi 
philosophy. He may or may not have yielded 
before the orthodox teachings of the Sufi and 
Hindu philosophical beliefs; but we all know this 
beyond doubt that he never embraced the living of 
a conventional reshi. He didn’t favour the idea of 
retiring from the world for the sake of committing 
himself to physical adaptations and exclusive 
chasing of the meditative existence. Along side his 
internal life of devotion he lived the sound and 
assiduous existence of an oriental artisan. Detesting 
trivial outward austerities, he was no abstinent but 
just like other men having wife and a family to care 
for. Interestingly, it was straight from the core of 
ordinary everyday life that he chanted his ecstatic 
songs of Eternal love. He every now and then 
eulogised the domestic life, the worth and reality of 
everyday life, with its opportunities for affection 
and relinquishment, pouring scorn upon the 
orthodox holiness of the Reshi, Munis, Peers and 
all those who consider it obligatory to run away 
from a world that permeates affection, jubilation 
and appeal in order to seek the ultimate Reality of 
one who has in the words of Kabir “Spread His 
form of love throughout the world”. Gauging from 
the perspective of an orthodox Hindu or Muslim 
sanctity Kabir was simply blasphemous. He 
believed that the union with the Ultimate Reality 
which he again and again distinguished as an 
obligation and exuberance of every soul, was not in 
any need of religious ceremonies or outer show off; 
Almighty he declared was “neither in Kabbah nor 
in Kaliash”. Kabir elsewhere says: 
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    Says Kabir, listen O Saints, 
         make morality and mercy your garden. 
    Why does the Mulla climb the minaret? 
     Allah is not outside. 
      Him for whom you shout the call [to prayer], 
     you should search for in your heart. 
   Kabir, they all go to the temple 
       and there they prostrate themselves, 
     But Hari dwells within the heart, 
        so fasten yourself there. 
 
He was an ardent believer that those who sought 
him didn’t need to go anywhere; for He can be 
uncovered and discovered anywhere, more 
attainable to “the washerman and the carpenter’’ 
than to the self proclaimed religious man. Thus, the 
whole mechanism of holiness, Hindu and Muslim 
alike—the mosque and temple, idol and holy water, 
scriptures and priests—were condemned by this  
far sighted mystic as mere replacements for reality, 
these were dead objects that intervened between the 
soul and its love.  
 As the special vocation of mystical 
consciousness is to oscillate between two poles, on 
the one hand it advanced with fondness in the 
direction of God and on the other hand, it has to 
come home to tell the secrets of eternity to other 
men, the poetry of mysticism thus can be 
interpreted as a sort of prophecy. The creative self 
pronouncement of this awareness has also a dual 
property. It is no doubt a love poetry, but a love 
poetry that is put down with an evangelist fervour. 
Kabir’s songs are at once a gush of ecstasy and of 
trust. Written not in literary language, but in 
favoured Hindi, they were intentionally dedicated 
to the common people rather than to the any 
established religious sect. It is by uncomplicated 
utterances and down to earth symbols that he 
achieves his profound transmission of the core of 
the soul’s connection with the metaphysical. In 
Kabir’s world there are no demarkations between 
the “natural” and the “supernatural”;  every single 
thing is a part and parcel of the innovative game of 
the Almighty. The willing reception of here and 
now as a mode of symbolising the ultimate truth is 
a characteristic common amongst all considerable 
mystics. In his songs we perceive a persistent 
comparison between the tangible and the 
transcendental language paired with rapid 
modification between “the most intensely 
anthropomorphic and the most subtly philosophical 
ways of understanding man’s affinity with the 
divine”. The need for this is based on his 
conceptualisation or perception of the nature of 
God.  
Kabir can be grouped with that group of mystics 
who have attained an alternate perception of 
reality. He seems to have solved the never ending 
antagonism between the personal and the 
impersonal, the transcendental and the immanent 
state and the dynamic aspects of divine nature. As 
Kabir has it “beyond the limited and the limitless is 
He, the Pure Being”. At other place he announces: 
  The Hindu dies through excessive puja, 
       the Turk dies prostrating himself. 
      The one is burned, the other is buried, 
       but neither finds access to you [O God]. 
      Talk not about the mysterious One, 
       rather hide his mystery. 
      Veda and Qur’an cannot encompass Him, 
        if you talked, who would believe you? 
According to Kabir, Almighty is the ultimate 
proclamation, the font of energy, the headspring of  
all love and life, the distinctive contentment of 
yearning. He is the sole love that permeates the 
universe, perceived in His completeness just by the 
eyes of love, and for those who are aware of him, 
share this happy and indescribable secret of the 
cosmos. The soul’s mergence with Him is a love 
union, a reciprocal inhabitation, not a self union 
that leaves no space for individuality. This queer 
unification in separateness of Him and the soul, is 
an obligatory tenet of all sound mysticisms.  
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 Kabir adoringly sings of the straight 
perception of God who is the soul’s associate, tutor 
and bridegroom as the highest goal of love. This 
perception of Reality stabilises and commands the 
hypothetical tendencies which are implicit in the 
transcendental side of his opinion of reality. The 
ultimate object of love through and through in his 
songs is the absolute Lord; the unique headspring 
of profuse entertaining life and the common 
element that unifies the finite and the infinite 
universe. All is drenched in his Love. The entire 
creation is the game of the eternal Lover; God’s 
exhibition is Love; and his action is happiness. 
According to this notion of the cosmos as a Love-
Game which perpetually moves ahead—movement, 
rhythm, perpetual change, forms a fundamental 
element of Kabir’s perception of reality. Though 
the everlasting and the ultimate are ever present to 
Kabir’s conscience, yet his notion of the Divine 
Nature is basically vigorous. It is by the emblem of 
movement and progress that he repeatedly strives 
to put across it to us. In his songs we locate a 
persistent allusion to dancing or the strangely 
modern sketch of the divine swing of the universe 
which is “held by the cords of the lover”. 
     
 Maulana Rumi 
Many prominent literary critics of various oriental 
and occidental languages consider the well known 
Persian poet, Jala-u-din Rumi, who lived in the 
13th Century A D by far the greatest sufi writer of 
all ages. His literary outpourings, as astonishing in 
immensity, as it is lofty in content is composed of a 
huge stock of mystical odes which make up the 
Diwan-i-shams-i-Tabriz, the Mathnawi in six 
books of about 25,000 rhyming couplets, the 
Ruba`iyat composed of at least 1600 quatrains. 
 The structure in which Rumi garbs his 
mystic philosophy had been made popular before 
him by two exceptional sufi poets, Sana`i and 
‘Atta`r. Though he openly owes his debt to both of 
them, his aviation takes an extensive sweep, his 
substance is richer and more diversified, and his 
technique of dealing with the theme is so 
indigenous that it can with confidence be labeled as 
“a new style”. It is a style of exceptional intricacy 
and to a degree difficult to comprehend; yet its 
prevalent characteristics are uncomplicated. In the 
Mathnawi, where it is completely evolved, it gives 
the reader a thrilling feeling of largeness and 
emancipation by its ignorance of rational cohesion, 
resistance of tradition, daring usage of everyday 
language, a profuseness of images taken from 
homely objects and occurrences known to 
everyone. 
 Regarding the mode of presentation, the 
Mathnawi is similar to that of a trackless ocean. 
There are no borderlines, no lines of segregation 
between the literal “husk” and the “kernel” of the 
notion when its inner essence is conveyed. The 
general theme of Rumi’s notion like that of many 
mystic and sufi poets of the Persian literature is 
fundamentally that of the notion of Tawhid—union 
with the Beloved (the basic root—God) from 
which/whom he has got separated and thus his 
yearning for the primordial union. The monistic 
creed is the inspiration behind Rumi’s philosophy. 
Rumi himself narrates the story of unity (Wahadat) 
by saying that anything that one perceives there 
except the One (God) is an idol. Spanning over the 
theatre of existence, Rumi unearths all its disputes 
and frictions playing the parts allotted to them in 
the Universal harmony which only mystics can 
understand: 
 Without His countenance, paradise for me 
is hateful hell. I am consumed by this  hue 
and scent of mortality; where is the splendour of 
the lights of immortality?” 
 They said, “At least moderate your 
weeping, lest your sight be diminished, for the eye 
becomes blind when weeping passes beyond 
bounds.” 
 He said, “If my two eyes in the end should 
be seeing after that fashion, every part of me will 
become an eye: why then should I grieve over 
blindness? 
 But if in the end this eye of mine should 
be deprived forever, let that sight indeed  
  become blind which is unworthy 
to behold the Beloved!” 
 Rumi like any other mystic was convinced 
about the existence of One Real Being, the supreme 
source of all existence. This Reality may be 
perceived either as God (The Divine Essence) or as 
the World (phenomena by which the concealed is 
displayed). God is both inherent and 
transcendental, in a way that He becomes visible 
under the aspect of restrain in all remarkable 
shapes and structures and transcendent in a way 
that He is the ultimate Reality over and above 
every outer form. The divine spirit is unknowable. 
God makes his essence known to us by diverse 
names and attributes. As per the sufi cult, God 
created the creatures so that he may be known. 
God’s knowledge is concretised in the universe and 
very obviously in man. The Divine Mind, (God) 
which regulates and enlivens the universe exhibits 
itself entirely in “the Perfect Man”.  
 Throughout his later days Rumi 
experienced a mystical closeness of ultimate degree 
with the “Perfect Man”, whom he called the lover, 
he is an individual in whom the godly credits are 
reflected so that he (the lover), discerning himself 
by the light of God, comprehends that he and his 
beloved are not two separate entities, but one. This 
mystical affinity lies at the very kernel of Rumi’s 
theosophy and directly or indirectly incites all his 
outpourings. According to Rumi “The Perfect 
Man” is a stranger in the world; he is not able to 
put across his mystic apprehension except with one 
of his own category. Countless sufis see the 
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universe as a chain of emanation from God, the one 
Real Being, each consecutive surface mirroring the 
one above it and bit by bit becoming more and 
more distant from the Reality. The entire chain of 
surfaces shapes what is called the “circle of 
existence”, which initiates in God. The human soul 
thus begins its downhill voyage and then uphill 
again towards its original source. “The Perfect 
Man” thus exalted by Rumi continues to be the 
central figure in his great Mathnawi. 
 This “Perfect Man” is set out by Rumi as 
a “ripe” man in comparison with the “raw” one. 
Rumi believes that the raw man should shatter all 
his shackles of materialistic goals and liberate 
himself and enable himself to tread the path of 
progress and growth, which is the path of Love. He 
equated the “raw man” to a tiny pitcher which 
cannot hold within itself the massive ocean. Only 
He whose cloak is rented by the Divine love and 
liberated from enviousness is proficient of 
receiving the heavenly Bliss. It is through Divine 
love that terrestrial body takes flight to the skies. 
“The Perfect Man” feels that the Beloved is the all 
knowing, omnipotent essence and that his illusion 
of self existence is only a “veil” that divorces him 
from his Beloved. 
 Inspite of the fact that “The Perfect Man” 
is in appearance no different from the common 
man, Rumi was convinced that there is a world of 
contrast between the two. Contrasting “The Perfect 
Man” with the common man Rumi proclaims that 
the common man presumes “The Perfect Man” to 
be just like them, they believe that both they and 
the saints are men of flesh and blood, all sleep, all 
eat but in their ignorance they do not see than there 
is a world of difference present between them. 
Rumi beautifully explains this with the help of 
examples, he says that, just as, inspite  the fact that 
both the species of Zanbur eat and drink from the 
same place, the former gives sting  but the latter 
gives honey. Similarly, though both the species of 
deer eat grass and drink water, but from one comes 
dung and from the other musk, likewise, both 
species of reed drink from the same water source; 
but one is empty, whereas the other is full of sugar.  
According to Rumi “The Perfect Man” obtains 
stimulation for all his acts from God. Whatever he  
commands is has the essence of righteousness. 
“The Perfect Man” is the substitute of the Divine 
and his hand is the hand of God. If “The Perfect 
Man” (like Khazir) fractures a boat and rovers it in 
the sea, yet in his staving there are a hundred 
blessings. Though “The Perfect Man” takes half a 
life, he gives a hundred lives in exchange, but the 
ordinary man in his shortsightedness judges him 
and his actions from his own analogy. 
 These are thus, some of the issues 
underlying Rumi’s poetry.  Though Rumi is not 
their original author; these themes may be viewed 
as having been gradually evolved by the long 
sequence of sufi thinkers from the ninth century 
onwards. It is imperative however to make clear 
that Rumi was not a philosopher, his mysticism 
was not “doctrinal” but “experimental”. He makes 
a plea to the heart than to the head, and disdains the 
logic of the schools.  No where does one find in 
Rumi the incorporation of philosophical language 
or even the elements of a system. The poem 
Mathnawi may be said to belong to the oral or 
ethical stream of philosophy. It’s characteristics is 
not hypothetical but practical, and its eventual goal 
is to lead into the condition of bliss those now 
enduring the miserable life of man. Assuming his 
readers to be well acquainted with the monistic 
theory, he gives them a bird’s eye view of the sufi 
gnosis (direct intuition of God). He ignites his 
reader’s fervour by delineating the ecstasy of those 
who “break through the Oneness” and see all 
mysteries disclosed: 
 Every instant a revelation from heaven 
comes to men’s inner- most souls: “How long like 
dregs do you remain upon earth? Come up!” 
 Whoever is heavy of soul in the end 
proves to be dregs; only then does he mount to the 
top of the vat when his dregs are clarified. 
 Do not stir the clay every moment, so that 
your water may become clear, so that your  
 dregs may be illumined, so that your pains 
may be cured. 
 It is spiritual, like a torch, only its smoke 
is greater than its light; when its smoke  
  it passes beyond bounds, it no 
longer displays radiance in the house. 
Rumi’s notion of “The Perfect Man” is 
evolutionary in nature. He believes that the soul 
after separation from the Divine Reality 
experiences an evolutionary procedure due to 
which it comes closer and closer to the Divine 
Reality (all matter in the universe follows this law 
and thus evolutionary motion is due to an innate 
urge which Rumi calls love). It progresses and 
grows and moves forward in search of pleasure 
with the divinity from which it has emerged. Thus, 
the doctrine of the fall of Adam is re elucidated as 
the devolution of the ego from the universal base of 
divinity which is a comprehensive, cosmic 
occurrence. Rumi seems convinced that there is a 
particular aim to this process, that is the attainment 
of God. For Rumi then, God is the starting point as 
well as the end of all existence.  
 Rumi’s poetry makes the reader aware that 
his poetry is the by product of the great mystical 
zeal he has. On reading Rumi one greatly discerns 
that a captivated soul is gushing out its genuine 
ecstasy with little or no cognitive premeditation. 
This fact explains the technical inequalities which 
mark his technique. In the words of R. A. 
Nicholson, Rumi can be seen as an improvisor who 
spills forth his beliefs as quickly as they come to 
his lips and wrought by sphere music to the point 
of transport where all awareness of polish and style 
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has long ago been destroyed. Of him it may well be 
literary correct that he never blotted a single line. 
He wrote impulsively and as a result he was not 
thought of having a diligent regard for the 
refinements of style. Yet it cannot be repudiated 
that he has an unlimited treasure and variety of 
examples. Rumi devised the whirling dance, 
danced to the song of the reed pipe and set with it 
the entire world of emotions, thoughts and 
language spinning to a rejuvenating and thrilling 
rhythm. New smilies, new metaphors, new images 
poured from his enthralled soul. His poetry gives 
the enraptured feeling of indubitable potential and 
genuineness: 
 Have you ever seen any lover who was 
satiated with this passion? Have you ever  
  seen any fish that had become 
satiated with this sea? 
 Have you ever seen any image that was 
                                                  
  amiq asking pardon of ‘      a? 
 In separation, the lover is like a name 
empty of meaning; but a meaning such as  
  belovedness has no need of 
names. 
Besides being an outstanding poet, Rumi can be 
acknowledged as a remarkable story teller. For 
example in book I of the Mathnawi he inaugurates 
a story, then proceeds on to another story within 
that story, and yet to another story within that one. 
It encompasses celebrated stories, fables and tales 
from Rumi’s era. It also incorporates citations from 
the Quran and the sayings of Prophet Muhammed 
(peace be upon him). Although there is no fixed 
frame, style or plot, Rumi usually follows the 
following sequence: problem, theme, complication 
and resolution. 
 
 
 
Conclusion 
The above research paper establishes the fact that 
Kabir and Rumi though belonging to non identical 
nations, cultures and time are the greatest mystics 
the world has produced. Despite of being a  
celebrated religious reformer, it is as a mystic that 
Kabir resides in our hearts. The paper further 
establishes Kabir as a distinctive mystic who 
despite of being very well acquainted with Hindu 
and Sufi philosophy did not yield to their 
traditional education and thus, never embraced the 
life of a traditional ascetic. That is why according 
to the mainstream Hindu and Muslim spirituality he 
was a heretic. For him, God is not to be located in 
Kabbah or Kailash but deep within one’s own 
being.  According to him, God is more easily 
attainable to the ordinary common man than to any 
self affirmed holy man. For him each and every 
object is bathed in His Love. The whole creation is 
the frolic of the omnipotent and the omnipresent 
Lover. The second section of the paper celebrates 
Rumi as an exceptional Sufi of the entire universe. 
As Kabir voices his mystic outpourings in his 
melodious songs, Rumi grabs his mystical 
compositions (which at times included verses of the 
Quran), in the poetic genre known as the mathnawi. 
This paper also applauds Rumi as the pioneer of the 
whirling dance accompanied to the song of the 
reed. This dance form is persistent and loved by 
Sufi’s all over the world even today. What is more, 
Rumi in his compositions also comes up with his 
extraordinary concept of “The Perfect Man”. He 
according to Rumi is a man in whom the godly 
qualities are reflected to such an extant that the 
Lover and the Beloved are not two separate but one 
entity. It is a union in separation between God and 
the lover. According to Rumi, Reality can be 
perceived as God and the universe as the mode by 
which his subtle attributes get demonstrated. Thus, 
whereas Kabir lives for us as the greatest mystic 
poet, Rumi had made his place in our hearts not 
only as a Sufi par excellence but also as a vital 
story teller. 
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